Introduction
This paper explores changing patterns of collective identity amongst rural industrial producers in the North of Ireland through an extended analysis of a single poem, 'The Penitent,' (see Appendix) written by the weaver-poet James Orr in 1800. 1 The poem was written at the culmination of a time of great social and political upheaval in Ireland, particularly in the north-east. The growth of rural domestic linen production in the eighteenth century had been accompanied by rapid population growth, land subdivision and (by the end of the century) the emergence in some districts of petty entrepreneurs who employed poorer weaving households to manufacture cloth by the piece.
In the 1780s sectarian violence had erupted in County Armagh between Protestant 'Peep-of-Day Boys' and Catholic 'Defenders' and in 1795, the 'Orange Order' was founded -an organization which later became a significant force behind Ulster Unionism. Around the same time, however, the 'United Irishmen', inspired by the ideals of the American and French Revolutions, mobilized both Catholics and Protestants in some parts of the northeast in an ill-fated rebellion in 1798. Under the 1800 'Act of Union,' Ireland was to be governed directly from Westminster for the next 120 years.
These tangled events were the background to the processes explored in this paper, namely, the changes which occurred in patterns of collective identity amongst rural industrial producers in the early nineteenth century. I analyse these changes under the rubric of "working-class formation," but my central argument is that the emergence of working-class identity in the North of Ireland was founded as much on the establishment of difference as it was on the perception of sameness. I argue that rural industrial producers responded to the social and economic upheavals of the time by emphasizing the cultural values of sobriety, respectability and dignity. In doing so they sought to establish a social space which would differentiate them from those whose independence and well-being was eroding.
'The Penitent' tells the story of a weaver whose conversion to Methodism saved him and his family from the ruin he had brought on his household by drunkenness, gambling, fighting and idleness. Superficially, the poem follows the conventional structure of the 'conversion tracts' described by E.P. Thompson: 2 First, there are descriptions of a sinful youth: swearing, gaming, drunkenness, idleness, sexual looseness or merely 'desire of the flesh.' There follows either some dramatic experience which makes the sinner mindful of death (miraculous cure in mortal illness, shipwreck or death of wife or children); or some chance-hap encounter with God's work, where the sinner comes to jeer but remains to learn the way of salvation.
In his 'Making of the English Working Class,' Thompson argued that Methodism, through its celebration of a 'methodical discipline in every aspect of life,' and of labour as a 'pure act of virtue,' was crucial in instilling disciplined working-habits in those experiencing the transition to factory production: 'The factory system demands a transformation of human nature, the "working paroxysms" of the artisan or outworker must be methodised until the man is adapted to the discipline of the machine.' Methodism as a system of ideas helped to instil the cultural values of time-discipline and orderliness in working people whose autonomous 'plebian' culture had been characterized by irregular work rhythms and publicly reproduced in disorderly festivals and holidays. The imposition of regularity was an important component of working-class formation since ultimately it laid the foundation for more organized political resistance. Joan Scott has argued that in his 'Making of the English Working Class,'
Thompson necessarily excluded diversity from his account of working-class formation because of a 'sociological' insistence that consciousness was immanent in social structure.
Insisting on a unitary, 'masculine' understanding of class politics, he denied the revolutionary potential of apocalyptic forms of Methodism because of their antirationalist, 'feminine' aspects. Scott proposes an alternative analysis of working-class formation as 'a story of the creation of political identity through representations of sexual difference.' The construction of meaning, she argues, must be understood as 'a set of events in itself.' 4 Scott focuses primarily on the obfuscation of gender difference in Thompson's work, but she raises issues which are pertinent to two areas of concern in this paper. The first is that of working-class differentiation along other dimensions, such as those of locality and religion. The second concerns the relationship between 'rationalist' and 'antirationalist' modes of political expression. Like Scott I seek to problematize 'biographical' accounts of working-class formation in this paper, but I adopt somewhat different strategies in doing so.
First, I suggest that Thompson's emphasis on a unified working-class was rooted less in his understanding of the relationship between consciousness and social structure, than in his assumptions about the form taken by changes in social relations during the transition to industrial capitalism. Eric Wolf and William Roseberry have argued that world capitalist development resulted in the emergence of working classes, rather than of a working class. According to Roseberry, 'Uneven development has one of its most important effects within the capitalist mode of production in a process that can be called uneven proletarianization.' Once we accept that capitalist development was itself neither unified nor homogeneous, we can analyse the construction of fractured working-class identities through a dialogue between changes in material relations, and changes in systems of representation.
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Second, rather than seeing evangelical religious movements as evidence of a 'premodern' political outlook, or as a reactionary 'Chiliasm of despair,' I argue, following James Scott, that millenarianism should be understood as the 'infrapolitical' equivalent of revolutionary activity. 'Infrapolitics,' according to Scott, 'is essentially the strategic form that the resistance of subjects must assume under conditions of great peril.' Because such forms of political expression are strategic, however, they should not be taken to be false.
Humble Irish revolutionaries took seriously the apocalyptic visions of evangelical preachers, even as they read Tom Paine. Furthermore, I suggest that 'infrapolitics' can be strategic under fearful or threatening conditions which are yet less perilous than those circumstances of extreme domination with which Scott is concerned. In the postrevolutionary climate of north-east Ireland, millenarianism (adapted and transformed) again served as a strategic form of resistance for some segments of the rural industrial community. 6 The Irish linen industry expanded on the basis of a series of uneven relationshipsbetween women and men, between areas specializing in the production of yarn and those specializing in the production of cloth, between areas specializing in the production of different kinds of cloth, and between farmer-manufacturers and their journeyman cottiers.
In developing working-class identities on the basis of difference, rural industrial producers drew on the experience of contradictory social relations predating the factory system. They also drew on the ideas of upper-class reformers and evangelical preachers, adapting and transforming them to their own ends. Changing forms of collective identity must not be seen simply as reflections of a changing social structure, I will argue, but the two must be analysed in relationship to one another. Hewitt notes that the rhymes are characteristically 'approximate, vowel-rhymes or assonances', more pleasing to the ear than to the eye. 7 Orr reputedly discovered his talent for poetry at the local 'singing class' where youngsters practiced Psalm tunes. The words of the Psalms were considered too sacred to be used except at worship, so choir members were encouraged to supply their own compositions for practice. Like the verses sung at collective work gatherings, the words were often composed in a bantering fashion, on the spot. Also like collective work gatherings, the singing-class was an occasion for courtship and fun. Stevenson cites an elderly informant who told him in the early 1900 s that 'The custom...was to meet for the practice in barns, the owners of which supplied tea or other refreshment. After the psalmtune practice the gathering became one for amusement, with songs, recitations, kissing games, etc. etc.' Rooted in such practices, the published poems of the 'rhyming weavers' retained the characteristics of verse made up in the head before being written down. The linen industry developed along different trajectories in other parts of Ulster.
Because a weaving family's prosperity depended on its labour input, rather than its property, rural industrialization has often been associated with rapid population growth and land subdivision. In Broadisland this process was mitigated by the continued importance of farming, and by the parish's distance from major linen markets. Indeed
Dubourdieu's comment suggests that weaving formed part of a strategy to resist subdivision in County Antrim, whereby some sons were set up as cottier-weavers as an alternative to giving them land. By contrast, in the district known as the linen triangle, weavers' proximity to primary markets, together with the high prices they received for the fine cloth woven in this area, enabled them to outbid farmers for their holdings. The result was very high population density in this district by 1800, as weaving became a fulltime, rather than a seasonal occupation.
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The intensification of weaving in north-east Ireland was made possible in part by changes in the technology of bleaching, a process which had become relatively highly capitalized by the end of the eighteenth century. It also depended crucially on a supply of cheap yarn imported from the south and west of Ulster, and from Connaught and north
Leinster. Because at least four spinners were required to supply a full-time weaver with yarn, local women could not meet the growing demand in east Ulster. Thus from the middle of the eighteenth century the sexual division of labour in the Irish linen industry came to coincide with a regional division of labour, whereby the weaving districts were supplied with yarn spun by women in remote, subsistence households.
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The emergence of regional specialization in the production of yarn and cloth, and the increasing centralization of the bleaching industry, were accompanied to some extent by class differentiation amongst weaving households. As early as 1776 Arthur Young remarked that, in County Armagh, poorer weavers often worked for hire 'for those who advance them the yarn,' and in 1804 Charles Coote found that in the same county:
Many of these farmers are master weavers, and are styled manufacturers; though they do not work at the loom they employ many weavers: their time is occupied at market chiefly in procuring yarn and disposing of their webs. Where a man of this description settles, and is so fortunate as to get a few acres, he soon establishes a manufacturing village around him, with those to whom he gives employment.
By 1825, 386 manufacturers in Antrim, Armagh and Down held their own seals from the Linen Board for establishing the quality and length of their cloth. While such men were considered to be of 'a respectable station in life, and of as much worldly substance, as many to whom they sell their linens,' most of them operated on a relatively small scale, employing from as little as five looms in the fine weaving districts to twenty or more in the coarser weaving districts. By contrast, outputting prevailed in the cotton industry which flourished in north-east Ireland between 1780 and 1820. Cotton mills were first established in Belfast during the 1770s, and high wages induced many linen weavers in the Lagan valley to weave cotton put out by the mill owners. After 1800, however, the earnings of cotton weavers declined precipitously, and the industry itself failed to grow after 1820.
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Outputters clearly had made significant inroads in the weaving districts by the early decades of the nineteenth century. Crawford rightly points out, however, that in the linen industry, categories like 'manufacturer' or 'master-weaver,' 'obscure many categories of dependence, notably sons working for their fathers, or weavers taking yarn from jobbers either in hard times or until their own flax crop was harvested, scutched and spun.' In the coarse-weaving districts to the south and west of the linen triangle it was common for farmers to employ their cottiers as journeymen rather than as agricultural labourers. Moreover, class differentiation was neither universal nor unilinear. In 1816
Besnard noted that in County Longford manufacturers were being displaced by 'independent' weavers. Otway reported in 1840 (when mill spinning was firmly established) that around Lurgan weavers of fine linen continued to carry on their trade in the 'old way,' occupying their own land, raising and spinning their own flax, and selling the woven cloth in the town market. 13 As the weaving industry intensified in the north-east, it became the principal source of income for both Catholics and Protestants alike. Capital accumulation appears to have been largely concentrated in Protestant households, however. In 1795, Robert
Sevenson remarked, with some surprise, that bleaching was 'almost every shilling in the hands of Protestants.' Smyth has pointed out that this religious difference is not so extraordinary if we consider that, until 1778, Catholics could not hold a lease on land for longer than thirty-one years. In addition to being conspicuously absent from the most capital-intensive end of the production process, Catholics were more likely to be concentrated in those areas which specialized in coarse weaving or in the production of yarn. In the weaving districts of County Armagh, however, religious affiliation was more evenly distributed, contributing, it has been argued, to outbreaks of sectarian violence there in the 1780s and '90s.
14 When Orr wrote 'The Penitent,' then, the Irish linen industry took the form of a series of uneven relationships, both across space and between social groups. First, the sexual division of labour ensured that women were confined to the most labour-intensive and poorly remunerated end of the production process. From the middle of the eighteenth century this division of labour by sex came to coincide with a regional division of labour between those areas specializing in the production of yarn, and those areas specializing in the production of cloth. Within the weaving districts, some households had become dependent on entrepreneurial farmers and drapers. In the vicinity of Belfast many rural households had turned to weaving cotton put out by mill spinners. We gain some idea of the different outcomes of regional patterns of rural industrialization by comparing census data for 1821 and 1841 from four parishes in north-east Ireland, including Broadisland (Table 1) . <Table 1 about here> Carnmoney, also in County Antrim, was the site of mechanized industry since 1786, when a cotton mill was established in the village of Whitehouse Upper. Its owners, the Grimshaw family, subscribed to James Orr's first collection of poetry in 1804. The mill was converted to flax spinning in 1832, and two other linen mills were established nearby in the early 1830s. Thus while Carnmoney experienced the greatest population increase of the four parishes between the two censuses, all of that increase is accounted for by urbanization -the surrounding rural districts actually lost population.
or little farms, as rather a lodging and resting place; and they pay the rent chiefly by dealing. They go to England to labour; and many of them purchase various articles, and go through the country with them, such as oranges and lemons, etc.
Under these circumstances there was little incentive to resist early household formation and land subdivision, and population continued to increase.
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In contrast to each of the three parishes discussed above, Broadisland underwent little upheaval in the first half of the century. Population grew modestly and population density remained much lower than in other parts of rural industrial Ulster. Cottierweavers were undoubtedly affected by deindustrialization, but the consequences of that process were much less severe here, where land subdivision and population increase had been restrained in the 'proto-industrial' period.
The pre-famine censuses thus illustrate thesignificance of local differences in the transition to industrial capitalism. The important point is that these diverse patterns of industrialization and deindustrialization had their origins in uneven patterns of rural industrialization which were already in place in 1800. Were we that day.
There was also a more subtle sense of indignation at the subjection of Presbyterians to the (largely unenforced) penal laws. This was reflected in the perception that taking up arms represented an assertion of citizenship. 22 Nancy Curtin has argued that in their efforts to enlist popular support, the United Irishmen 'calculated on appealing to specific interests rather than on educating their followers in sound republican and non-sectarian doctrines.' The result was an exacerbation of sectarian tension throughout Ireland in the wake of the rising. Yet ordinary people clearly had adopted and transformed many of the ideas and symbols of the French revolution to their own ends. Moreover, because of the links forged by emigration, Ulster Presbyterians were well-informed about, and fascinated by, events in America. In 'Donegore Hill,' Orr drily remarks on 'repentant Painites at their prayers,' and describes the cropped hair and green cockades of his fellow rebels. 23 The leaders of the United Irishmen encouraged the use of such colourful symbols, believing that they would both reinforce solidarity and intimidate the authorities.
Ordinary people adopted them in order to assert a new political identity, while working them into the existing cultural fabric of their daily lives, especially to the all-important business of household-formation. For the young, who were most active in the movement, the symbols of 'patriotism' featured prominently in courtship. Young men sought to impress young women by their bravery, while the latter presented green emblems as tokens of their affection. In Orr's words, 'lasses made cockades o' green / for chaps wha us'd to flatter / Their pride ilk day.' His poem also reveals that married women, whose households were threatened by the prospect of their husbands' imprisonment or death, were far less enthusiastic.
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As Miller has noted, the romantic interpretation of '98 has been that 'the cooperation of 'the Presbyterians' with Catholics in the United Irishmen..offered hope for a non-sectarian politics which was somehow thwarted in later years when the Presbyterians cast their lot with the Anglican establishment.' More recent scholarship has emphasized that the leadership of the United Irishmen were less committed to social reform, and their rank and file members less committed to religious tolerance, than nationalist mythology has suggested. According to Akenson and Crawford, the apparent conversion of the Antrim Scots from republicanism to loyalism after the rebellion was 'not a line of principle but of time.' They continued to be motivated by democratic political inclinations and by a concern to protect their economic interests -both of which now seemed more threatened by mass mobilization than by upper-class exploitation. In the following section I will explore this weary return to their 'ain fire-sides' on the part of a segment of the Irish rural industrial community from a different perspective -that of everyday life. This retreat from radical politics in favour of moral reform, I will argue, can be understood as an effort to distance themselves from the poor and dependent, as well as from the 'purse-proud drove.'
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'Enjoy the mite we hae': Changes in Everyday Life
Despite the sentiments expressed in his poems, James Orr continued to have a weakness for alcohol in the course of his life after 1798. Madden wrote that 'He neglected his industrious habits -frequented public-houses, and fell into habits of intoxication.' This was in contrast to other inhabitants of County Antrim, amongst whom, according to Dubourdieu, drunkenness was 'a vice...daily losing ground.' The Ordnance Survey Memoir for Templecorran still found 'a proneness to tippling among both sexes' in the late 1830s, but noted that the number of public houses was half that of fifty years earlier.
In the first decades of the nineteenth century, upper-class observers in north-east Ireland noted a remarkable cultural transition from the disorderly, task-oriented patterns of work and leisure typical of rural industrial communities to a new regularity and sobriety in everyday life. 27 When Arthur Young toured the weaving districts during the late 1770s, he had observed patterns of work and leisure which were almost prototypical of the 'plebian culture' described by Thompson. Weavers were 'licentious and disorderly,' he wrote, and worked only for subsistence, choosing leisure over work whenever possible. 'The men do not work more than half what they might do,' in Warrenstown, Co. Down, 'owing to the cheapness of provisions making them idle, as they think of nothing more than the present necessity.' Their leisure activities were public and crowded, and they included the classic plebian activities of cock-fighting and bull-baiting. In Maghan, Co. Armagh, Young witnessed a sight which amazed him, but which demonstrates the absence of the kind of time-discipline which factory industry required:
They take exercise of a different sort, keeping packs of hounds, every man one, and joining, they hunt hares; a pack of hounds is never heard, but all the weavers leave their looms and away they go after them by hundreds. factory system since, as we have seen, these trends were occurring decades before the establishment of centralized, mechanized production. Manufacturing employers operated on a very small scale and, moreover, the outputting system was not incompatible with plebian culture: when the yarn was advanced to him the weaver had a limited amount of time in which to finish the web, but within that period he could still organize his time as he wished and he could choose to take on less work when the cost of provisions was low.
Miller's distinction between two types of rural industrial community fails to recognize that both were produced by the uneven development of the linen industry and were thus equally 'modern.' For example the respective political movements in each area mobilized on the basis of symbols, rituals and gestures which were similar in form, even when the intended meaning was quite different.
In order to understand the cultural transformation which was taking place in the weaving districts we have to adopt a less unitary and unilinear understanding of social change, and a less deterministic understanding of the relationship between social structure and systems of ideas. The development of the Irish linen industry in the second half of the eighteenth century led, as we have seen, to complex interrelationships within and between rural industrial households. Changes in the ideas and behaviour of linen producers must be seen as creative responses to the process of differentiation, and also as an attempt to resist this process by differentiating themselves from those whom they associated with its worst consequences. The 'collective consciousness' of Orr's community (for example) was far more than a reflection of immediate circumstances -it represented an interpretation of and response to complex political and socio-economic changes far beyond the boundaries of their parish.
PART 2
In his 'History of Methodism in Ireland,' Crookshank reports that in 1800 a revival occurred at Larne and a class was established at Islandmagee 'notwithstanding much prejudice and hostility in this stronghold of Calvinism.' The man who led this revival was Lorenzo Dow, a flamboyant American frontier preacher of unkempt appearance.
Crookshank describes him in colourful detail:
Pale, thin, and somewhat consumptive looking, dressed in the plainest attire, often threadbare, his feet covered with what seemed sandals rather than shoes, and in later years wearing a long beard, and hair loosely hanging about his shoulders, his whole appearance was such as to excite the greatest interest and curiosity. Then the suddenness and promptitude of his advent in a town or village, at the very hour and minute he had appointed; the boldness with which he would attack the ruling vices of the place, which he seemed to know almost intuitively; together with the biting sarcasm and strong mother wit that pervaded his addresses, all served to invest his appearance in any vicinity, with an air of singular and romantic interest.
Dow's sudden and prompt appearance in the year immediately following the '98 rebellion was itself no coincidence. He held republican (and otherwise eccentric) views which landed him briefly in a Belfast prison, and which alienated him from Methodist leaders in Dublin. Such a character seems designed to have piqued the interest of a man like James
Orr, and it is likely that his preaching inspired the poem which is discussed below. The poem's narrative begins with the desolate picture of a war-torn world, and it seems as if the Penitent himself, and his entire family and community, have been wiped out by its 'triple scourge' of violence, pestilence and famine -conditions which existed in many parts of Ireland in 1800. 33 Christy Blair's house is now deserted and ruined, but in the third stanza we are introduced to the household economy which existed there 'in years o' yore,' with its well-ordered division of labour between husband, wife, children and journeymen. The latter appear to be cottagers, maintained by the yarn supplied by
Christy's household. Within this production unit there is work for all members of the family, but also time for the children to 'scamper wi' the houn's frae hill to hill' or to study the catechism (and, no doubt, practice their singing) 'in nyb'ring barn.' The rhythm of labour is task-oriented; Christy drinks a gill or two while weaving, but has a 'hearty fill' when the piece is finished.
The poem moves then to a discussion of Christy's leisure time, which is spent in cockfighting and brawling (Stanza 4). These activities lead him to foolish interactions with those both above and below him in the social scale. He lends his money to 'poor sots' who will not repay him, while at cockfighting he gambles alongside 'rich rakes.' However, he is skilled at handling 'a guid game bird' and crafty enough to cheat on the odds. Christy's kindness in lifting his opponents' children to safety during a brawl wins tolerance from his neighbours. In an earlier poem, 'Ballycarry Fair,' Orr had celebrated such 'plebian' leisure pursuits as amusing and harmless, but he later wrote to Sam
Thomson that, 'I wish B'carry fair in particular never had been written.'
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In 'The Penitent' these once harmless activities become a source of destruction to the weaving household. Vice, Orr tells us, inevitably grows out of control (Stanza 5).
Soon Christy fails to bring home any of the money he received from the sale of his cloth.
As the household falls into debt he is forced to sell his cows and the once harmonious, hierarchical relationships between family members become inappropriately egalitarian and conflictual (Stanzas 6 and 7) . The collapse of the household economy is particularly associated with conflict and distrust between husband and wife. Christy encourages his sons to curse their mother and tells his friends that her drinking is the source of his problems.
The conflict between husband and wife reflects a fundamental breakdown in the division of labour which structured the household production unit described in Stanza 3.
Mary and her daughters' work formerly represented an input to the small enterprise, which intersected with the money economy only when Christy's web was ready for market. Due to Christy's failure as the household head, Mary must now confront that outside world directly, exchanging the 'pence', food and seeds which should have gone to the reproduction of the household for her husband's drink, and for the colonial products (tea and snuff) which she craved herself. The household is barely rescued by her dowry when Christy enlists as a soldier to fight in a foreign land.
Christy first tries to reform within the framework of the 'plebian' system; rather than give up drink entirely he swears he will put off drinking until 'hallon-tide'(Stanza 9). forge a sense of collective identity and to resist the social forces by which they felt oppressed.
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In 1800, however, Christy Blair determines to change his lifestyle, rather than to revolt.
His first success comes when he stays home from a bull-baiting. Christy is not saved by a change of heart alone, however; he has work put out to him by a 'serious nyber.' In a dramatic development, the family achieves worldly success in their search for heavenly grace. Once dependent on work put out to him by a neighbour, Christy now supplies warps for thirty looms and has invested in some grazing cattle. It is interesting to contrast the household economy described in Stanza 3 to that described in Stanza 18. Whereas formerly each family member had an integral part in the production process, they are now primarily entrepreneurs and the women, in particular, seem to play a smaller economic part. The sons spend much of their time at market, while Christy 'did little, but directed a'.' For the daughters spinning has been relegated to third on their list of priorities. Earlier we were told that Mary had become a 'douse an' dainty dame.'
Orr thus presents a provocative image of a once task-oriented weaving household which has become an entrepreneurial production unit through a transformation in the work and leisure habits of its members. The family's own dependence on the 'serious nyber' who gave out weaving is temporary because Christy's new-found industriousness and sobriety win's them independence and the opportunity to similarly benefit others. In this new way of life it is even possible for Christy to set his children up in households of their own, without concern for the problems associated with land subdivision. The cruelty of parents who 'crossed' their children's loves for economic reasons was a persistent theme in Orr's poetry -he was himself disappointed in 'his unrequited affection for a lady "too far removed by social position from the sphere of life he enjoyed".'
The poem's final stanza reveals that what has been presented as nostalgia for a time which only 'auld Brice' can remember, is really intended as a utopian vision for the future. Orr wants to establish continuity between the golden past of rural industrial production and the present, and to close the rift created by rebellion. But the rural industrial system has reached a turning point, especially in the linen triangle, as once self-sufficient weaving households become increasingly dependent on the market for yarn and provisions, or on outputters. Orr dreams of a reconciliation between the challenges of the present and the ideals of the past, so that, for example, entrepreneurship might be compatible with providing 'mailins, an' gear, to ev'ry lad an' lass.' There is continuity in the millenarian resonance of Orr's theme. A number of Orr's poems suggest the idea that the Messiah's coming would be preceded by a period of 'universal virtue.' 37 Orr concludes the narrative part of his poem with the statement that Christy died 'what they ca' the leader o' a class.' He is referring to the Methodist system of Bible study groups, but also, I would suggest, to a shared sense of collective identity. This is not to say that Orr's concept corresponded to contemporary sociological definitions of the term 'working class,' (although Corfield reports that the appellation became increasingly used after 1790), but that for him, the turn away from radical politics towards a strategy of moral improvement involved the consolidation of a group identity separate from 'rich rakes' and 'poor sots.'
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Conclusion
In 'The Penitent' James Orr associates Methodism, and the transition to 'orderliness' noted by upper-class observers, with changes in the organization of production in the weaving industry. The independent household production unit which had been brought low by 'plebian' work and leisure habits is transformed into an entrepreneurial, manufacturing household by the adoption of new habits, and by the availability of work put out by a neighbour. It seems quite clear that Orr, disillusioned by his experience of revolution, hoped in later life that education and a more orderly lifestyle might succeed in improving the poor man's lot within the existing system. The final stanza of 'The Penitent' expresses the hope that his 'brethren' would achieve the goals they thought they had been fighting for in '98 by following 'wisdom's path'.
Yet it must be remembered that the poem refers to social and economic processes which were not taking place in Orr's home parish to the degree that they were elsewhere. The inhabitants of Broadisland were not plagued with 'want and dearth,' nor with 'religious wrath.' According to Akenson, the neighbouring parish of Islandmagee was so prosperous that the Great Famine, which devastated much of Ireland in 1845 and 1846, in effect did not happen there. As we have seen, moreover, while farmers sometimes employed their cottiers to weave in south-east Antrim, petty manufacturers -28 -were more typical of the intensive weaving districts in the linen triangle. 39 Orr's reflection on these processes reminds us that the cultural changes often associated with class-formation were not transparent responses to immediate social-structural conditions. The image of a Methodist household withdrawing from the outside world, and that of the plague which Orr invokes in both the first and last stanza's of the poem provide metaphors for at least part of the process of collective identity-formation in north-east Ireland. By emphasizing their own sobriety and respectability, some weaving households sought to establish a safe, cultural space which would differentiate them from those who had become impoverished, indebted or dependent on others under the rural industrial system. Their rejection of plebian culture and adoption of a new, industrious lifestyle represented a creative response to processes which, like fever, they had thus far avoided, but inly dreaded.
